Memory is also employed in the service of resistance, as multiple and conflicting versions of events can co-exist (Alonso 1988; LeGoff 1992:97-98).
Neither Chacoan landscape nor society was ever static, and social memory was always integral to Chacoan building projects. For centuries, architects worked within an ancient and storied landscape charged with meaning. Some sites were explicitly linked with ancestral occupations; for example, Pefiasco Blanco, established in the ninth century, was built in the shadow of an abandoned sixth-century village (Windes 1975 Social memory is often used to create the appearance of a seamless social whole, naturalizing or legitimating authority (e.g., Alcock 2002 ; Hobsbawm and Ranger 1983; Jonker 1995), or creating and supporting a sense of individual and community identity (Basso 1996; Blake 1998). Thus it should be no surprise that Late Bonito builders seeking to attract and retain followers in the opening decades of the twelfth century constructed a landscape that not only provided viewers with something new, but also celebrated familiar tenets of the Chacoan worldview. Late Bonito builders sought to remake the Chacoan world, to improve upon it, but at the same time to link themselves directly to the Classic Bonito heyday of their parents' and grandparents' experience.
Below, I present a brief description of Classic Bonito Chacoan architecture, followed by an interpretation of some of ways in which Chacoan world-architecture (Gladwin 1945 Powers et al. 1983) .
By the latter half of the eleventh century, developments in Chaco had reached their zenith. Classic Bonito phase Chaco could not have been foreseen by laborers or leaders involved in the original, small-scale events (following Dobres and Robb 2000:4). Social changes had accumulated as the result of many small decisions made over centuries, by people following tradition, until the scale of construction events had dramatically increased, as had the magnitude of social differences.
Models for social and political configurations at Chaco are many and various, ranging from Vivian's (1990:419-448) rotating sequential hierarchy to Lekson's (1999: 27) "starter-kit kingdom." Chaco Canyon does not comfortably fit any ethnographically identified sociopolitical niche, so it has provided splendid fodder for arguments about the nature of complexity and power in non-state societies (e.g., Johnson 1989; Nelson 1995; Saitta 1997; Yoffee 1994 Yoffee , 2001 . Judge (1989), Kantner (1996) , Sebastian (1992) , and Neitzel (2003a) have argued for institutionalized, hierarchical religious leaders, whereas Saitta (1997) , Toll (1985) , and Wills (2000) are among those who have pointed out that ritual specialization could have co-existed with communal forms of economic and social organization. Good overviews and critiques of many Chaco models are provided by Sebastian (1992: Whiteley 1985 Whiteley , 1986 . In most of the above scenarios (but cf. Lekson 1999; Wilcox 1993 ) elite authority takes the form of relatively benign priestly leaders who held exclusive ritual knowledge and attracted followers by holding religious ceremonies or feasts. Evidence for the importance of public ritual at Chaco includes not only the architecture itself (great house plazas, mounds, great kivas), but also ritual paraphernalia, such as the cache of wooden staffs found in the Classic Bonito phase great house of Chetro Ketl (Vivian et al. 1978) .
Toll (1985, 2001) has convincingly argued for periodic feasting at great houses such as Pueblo Alto (but see Wills 2001 for a dissenting view). People traveled to Chaco from the slopes of the Chuska Mountains, 75 km to the west, and from many other surrounding areas of the San Juan Basin (e.g., Cameron 2001; Kantner 2003) . By the Classic Bonito phase, Chaco Canyon was the central, focal point of a set of highly formalized ritual practices. People gathered in the canyon for ritual events and festivities probably coordinated with astronomical events such as solstices and lunar standstills (e.g., Sofaer 1997; Stein et al. 1997) . Those who orchestrated and presided over these events, whether corporate groups, or individuals, or lineages, must have derived a great deal of status and prestige from their positions. Labor was organized on a large scale, to build settings for ritual activities, to direct the experiences of visitors, and to celebrate elements of the belief system.
Sacred Geography
What was the nature of the Chacoan belief system? Although we can probably never learn the details of specific ceremonies or ritual practices, the Chacoans did leave us tantalizing hints as to the major ideas behind their worldview inscribed in architecture and landscape. Directions-north and south, east and west, up and down-were important. Nested, hierarchical, interconnected levels revolved around a center place, a fulcrum for symmetrical or dualistic balance.
Architectural expressions of many these ideas were noticed by Fritz (1978) and Doxtater (1990) , who pointed out nested, symmetrical, and directional relationships at the level of both building and landscape at Chaco. Doxtater (2002) (Ortiz 1965 (Ortiz , 1969 My interpretations here focus on these six new great houses. Nevertheless, it is important to recognize that Late Bonito construction includes a number of additional building events. In addition to these new Late Bonito great houses, modifications were made to five existing canyon great houses-Pefiasco Blanco, Pueblo Bonito, Chetro Ketl, Pueblo Alto, and Pueblo del Arroyo-in the early 1100s (Lekson 1986 
Re-Formalizing the Late Bonito Landscape
Late Bonito Chacoans lived in a world that they perceived to be logical and coherent, grounded in a landscape that their ancestors had occupied, and modified considerably, over preceding centuries. Chacoan architecture expressed aspects of a worldview designed to be experienced by subjects moving in and among the buildings, conveying meaningful ideas, offering spatial experiences that resonated with a traditional Chacoan aesthetic. Late Bonito great houses were built to look imposing and to convey symbolic messages, regardless of the activities that took place inside them. The structures celebrated concepts of directionality and opposing dualisms that helped keep the world in balance both for social cohesion and for agricultural productivity. Late Bonito leaders bolstered confidence in a new world order using tangible references to the earlier, Classic Bonito landscape. Lekson (1986:245) speculates that architects intentionally chose to construct Kin Kletso around and atop the boulder so it could be used to elevate the kiva; the overall effect is one of a more imposing building.
Expedient Symbols
The functions of the compact Late Bonito great houses have long been debated. Lekson (1986:269-272 ) contended that McElmo structures were specialized structures built for administration and storage. Vivian (1990: 375-376) refuted Lekson's interpretation point by point, arguing rather that McElmo structures were built to be habitations. Whether the Late Bonito great houses were used for any or all of the above, they represent strong symbolic statements.
The lack of physical evidence for domestic occupation, often used to support a storage interpretation, might as easily be construed to indicate the buildings were not meant to be used at all. Perhaps the structures were meant to convey the ideas inherent in the concept of "great house" (in which case it is not surprising that they are more than simple facades, they also contain rooms and kivas with floor features), but they were not intended to be used as such. Interestingly, it is during these same decades that we see the first good evidence in two centuries for domestic occupation of the old great houses, such as Pueblo Bonito (Windes 2003:26-28 Late Bonito great houses were constructed of one or more fairly standardized McElmo units. Use of this template would have facilitated speedy and straightforward construction of multiple buildings. As described above, efforts were made to make several Late Bonito great houses look larger than they were, and yet these structures were much smaller, overall, than Classic Bonito phase great houses. Lekson (1986:257- Tsin Kletsin was constructed in a location that was not only intervisible but was also highly symbolically charged. It is situated due south of the Classic Bonito great house Pueblo Alto, which sits atop the north side of Chaco Canyon (Figure lb) . The Pueblo Alto-Tsin Kletsin alignment is "so familiar it evokes little comment in the vast Chacoan literature" (Lekson 1999:82) . Fritz (1978) and Sofaer (1997) Renewed times of plenty would have helped restore confidence in rituals and in ritual leaders. Perhaps two factions of religious leaders were now in competition: one group, who had moved to Aztec and were attempting to establish a new center there, and the other, a group who had stayed in Chaco, and who now sought to re-establish the canyon as a regional center for ritual. The canyon leaders faced several challenges. They needed to bolster confidence in rituals at Chaco, to assure people that the world was still in balance. They may also have wished to attract new followers. As a result, the Chacoans invited potential followers to participate in a new construction program, firmly grounded in old ideas, yet slightly different. The Late Bonito phase builders took the notion, developed through the Classic Bonito period, that architecture should reflect elements of Chacoan worldview that were particularly important for social and ritual organization. They formalized these ideas as never before, from the ground up, making symbolic connections to the past order, but reinstating directionality and duality with the placement of new buildings. The new order was based upon the old, but with even more formality and clarity than before, to encourage confidence in its strength.
The new order was based on familiar concepts and grounded in the social memory of Classic Bonito phase activities and beliefs. A tangible bridge with the old order, represented by Pueblo Alto, lent the new order legitimacy. Directionality, duality, and center place had been important at Chaco for a century or more. McElmo style architecture expresses these ideas, but with some new twists. The reformalization of these old ideas encouraged people to continue to celebrate Chaco as a cosmographic, social, and ritual gathering place. However, the flurry of new construction activity lasted only a generation, perhaps less. The building program failed-in fact, some buildings were never completed-and Chaco never regained its former regional importance as a ritual center. If Chaco was in competition with Aztec during the early 1100s, Aztec won.
Concluding Thoughts
Although we cannot empirically examine a "worldview" or a "sense of place," we can certainly assume that Chacoans, like contemporary Pueblo peoples, lived in a landscape imbued with meaning. It is important to separate the layers of the palimpsest that comprise the Chacoan landscape, and to think about social transformations and the reasons behind them. The idea of social memory can help us think about the social implications of cyclical or linear references to architectural and ideational elements of the more distant past. As I have argued here, Late Bonito leaders used these ideas to help attract followers and to create a sense of stability and legitimacy in the reformalized world of early 11 00s Chaco Canyon.
